ish rather than on the empire's indigenous subjects. The British, including Lord Carnavon (the Colonial Secretary), Captain James Cook (the noted explorer), Robert Baden-Powell (the hero of the Boer War and founder of the Boy Scouts), and Charles Cornwallis (the governor of India), are the actors in this account. Indians, Native Americans, residents of Gibraltar, and other non-European individuals residing in colonized areas are ascribed less agency. The author tells us how the United Grand Lodge of England reacted when Prosonno Coomar Dutt, a Hindu merchant from Calcutta, petitioned for fraternal membership, but she does not explicitly explain why Dutt wished to join.
Similarly, because of its focus upon British colonies and lodges this study buttresses the English tradition of claiming primacy for British Freemasonry. During Harland-Jacobs's period, continental European Freemasonry developed in various directions, some quite different from the British strain explicated here. While mentioning that some French Masonic lodges admitted women in the eighteenth century, for example, and noting that an atheistic "Latin Masonry" developed in the nineteenth century, this book creates the erroneous impression that Protestant, monarchical, British Freemasonry was the global Masonic movement's most signifi cant manifestation. Thus, Simon Bolivar, José Marti, Giuseppe Garibaldi, Benito Juarez, and other non-Anglophone leaders who combined political leadership with Masonic membership are marginalized.
With these caveats, Builders of Empire is an important contribution. Harland-Jacobs presents a cogent argument based upon a rich array of primary sources. She brings long overdue recognition to the importance of Freemasonry to the culture of the British Empire and provides a fi rm foundation upon which other scholars can build. Captain Cook is always with us. His meaning is dependent upon one's socially, culturally, and historically situated perspective, a phenomenon that only adds to his importance. He exists as a sort of Rorschach test of one's attitude toward, inter alia, religion, colonization, the nature of historical events, the relative determinacy of cultural ver-sus material explanations, and, in some sense, the nature of the modern world itself. My own quest for Captain Cook began in a seminar taught by the great anthropologist Marshall Sahlins at the University of Chicago, and continued with a visit to Kealakekua Bay, where the majesty of the natural setting and its historical resonance seemed somehow removed from its current status as a surfi ng beach: a reminder that a beach is always historically both interface, in the sense that Greg Dening has developed, and palimpsest.
Captain Cook's reputation has experienced both high and ebb tides. In the immediate period after his death in February 1779, he was an instant martyr, arguably fi tting into a structure of the longue durée of Western culture, evident in the very speed by which the christological and hagiographic associations were made. (Something similar happened after the assassination of Abraham Lincoln.) Cook was in this era seen as a new type of hero, a hero of the Englightenment, who died for the sake of science and humanity, not military adventure. As Williams points out, this was perhaps predictable in a period when England had lost the American Revolution and had not yet undertaken the wars against the French that would produce martyrs of the old school, such as Horatio Nelson. In any case, various accounts of Cook's third voyage with an emphasis on his death were produced for the European reading public. New methods of printing, put to such good effect during the American Revolution, were employed to produce very cheap copies of these books. It is probably safe to say that the whole of the literate population of Western Europe had access to a written account. And, for the illiterate, there were copies of the magnifi cent paintings by John Webber and others. (An interesting sidelight is the author's observation that these were evidently so widespread that they are mentioned in several of Dickens's novels, more than a half century later.)
A key question that would vex the European reading public was the attitude of the Hawaiians toward Cook. Williams suggests that evidence of his seeming deifi cation was suppressed by offi cials of the Royal Navy. Nevertheless, it is a likely fact that at least some Hawaiians, notably the priests, took Cook to be the fertility and agricultural god Lono, or rather a manifestation of him. A mere decade after Cook's death, this became highly problematic. England was in the throes of a religious revival that would lead to the development of Methodism and other Protestant sects. In the United States, the "Second Great Awakening" was underway. Cook became caught up in this earlier version of the "culture wars": a paragon of the Enlightenment could also be seen as a godless idolater. This issue would arise again in the last decades of the twentieth century, in an academic duel of the sort seldom seen anymore, between anthropologists Marshall Sahlins and Gananath Obeyesekere. Williams devotes less than four pages to this controversy, and dismisses it fi nally as a superfl uous interpretation in violation of the historian's version of Occam's razor: "The events that followed: the uneasiness that grew among the swelling crowd of Hawaiians when they saw their king being manhandled as he slumped to the ground, the screams of his wife, the news of the killing of a chief across the bay, the failure of Cook's small-shot to make any impact, need no Lonostyle explanations. The sequence of events at Kealakekua Bay on 14 February 1779 that resulted in a score of deaths could have happened on almost any beach during any of Captain Cook's Pacifi c voyages" (pp. 163-164). This last point is one with which I agree, but for the rather different reason that the dynamics of culture contact are such that ritual structures are generally placed on outside invaders/explorers as a means of understanding and attempting to control them. (As I tell my students, try to imagine the reaction of modern world civilization to a visitation by extra-terrestrials who would, by virtue of their arrival on our shores, necessarily possess magiclike technology.) Add to this the common Polynesian and Northwest Coast belief that the space beyond the horizon is a realm of gods, and it seems hardly a matter for debate that Cook and others were perceived, at least initially and provisionally, as gods or spirit beings. Beyond Hawai'i, where the evidence of deifi cation seems very solid, Williams mentions an account by the Mäori Horeta Te Taniwha in which it is stated that "the ship 'was an atua, a god'" (p. 123). Williams himself points out that Cook's ships were often seen at fi rst as "fl oating islands that prophecy said would one day come from the far-off homeland" (p. 109). In other places they were seen as mythical giant birds. Such perceptions were matched by the strikingly similar descriptions of sightings of Cook's ships, as well as of later expeditions to the Northwest Coast of North America commanded by Vancouver, Malaspina, and La Perouse. This is certainly not to argue, as Obeyesekere misunderstands Sahlins to do, that nonWestern peoples are somehow predisposed to "worship" white men as gods, but rather, as Sahlins in fact says, that the "conjuncture" of historical fi rst contact is at least partly shaped by the existing "structures" of meaning contained within both cultures, which structures are themselves particularly vulnerable to change in the aftermath.
Indeed I have long thought of American Indians as the victims of an aggressive European expansion into the Americas, but Peter Silver in Our Savage Neighbors asks us to reconsider the nature of that aggression from the perspective of its perpetrators, specifi cally to enter into the psyche of those European colonists on the western edge of European settlement in eighteenth-century Pennsylvania to try to understand why they so ruthlessly and brutally killed so many Indians. He argues that they did so because they felt like victims: they killed Indians because they feared the "terroristic" violence that "had been carefully planned and carried out by the Indians with whom they were at war to induce the greatest fright possible" (p. 41). They then adopted terror themselves, pitching the Pennsylvania backcountry into such a state of chaos and bloodshed that Benjamin Franklin had to wonder who was the most savage, Pennsylvania's Indians or "the christian white savages of Peckstang and Donegall!" (quoted on p. 203). In a profusion of rhetoric and imagery, Pennsylvania's colonists articulated their fears by dwelling on dismemberment, bloody wounds, and other dreaded Indian atrocities. Silver calls this the "anti-Indian sublime" and sees its way of imagining "Our Savage Neighbors" as the basis for a more cohesive white American identity in the era of the American Revolution. Silver concludes by positing that a newly tolerant America emerged, obviously not an America tolerant toward Indians but one in which English, German, and Scots-Irish inhabitants recognized their common interests as white Americans.
Indeed, a more accurate subtitle for the book might have been, "How Pennsylvania's Colonists Became White." The current subtitle, "How Indian War Transformed Early America," seems a bit grandiose and diffi cult to prove given the book's narrow scope, which is Pennsyl-
